system and introducing European-style nuclear family houses. Another reason for the disintegration of traditional multilingualism was a breakdown of traditional father-child interaction: with the need for cash-flow, all able-bodied men would go off to work for Brazilians -undertaking such tasks as collecting rubber and gold-mining. As a result children would have a considerably reduced degree of exposure to their father's language.
This resulted in the spread of Tucano, and, to a lesser extent, of other East Tucanoan languages, to the detriment of Tariana.
At present, Tucano is rapidly gaining ground as the major language of the area, at the expense of other languages in the Brazilian Vaupés (which does not appear to be the case in Colombia). The main consequence of the recent spread of the Tucano language in the Brazilian Vaupés is the gradual undermining of the one-to-one identification between language and ethnic group.
Another linguistic 'success story' was the implementation of Lingua Geral Amazônica, 1 by Catholic missionaries, across the whole north-west Amazonia. This language is also known as Nhêengatú, with a literal meaning of 'good speech'. The spread of Nhêengatú started in the seventeenth century in the areas of Maranhão and Pará, as a simplified -or semi-creolized -variety of Tupinambá (a Tupí-Guaraní language). It was implemented as a major language of inter-ethnic communication in the 'interior' Amazon from the seventeenth to the nineteenth century, to the detriment of a great many indigenous languages (including many Baniwa varieties). It is still in use in the Upper Rio Negro area but is now endangered (Rodrigues 1986 ). Many descendants of the now extinct Baré identify with this language as their 'ancestral' heritage. Some older speakers of Tariana used to know a certain amount of Língua Geral, and called it Baré (with no reference to 'good language').
Nowadays schools operate almost exclusively in Portuguese. This language (known as
Yalana yarupe 'Non Indian language', or 'White man's language') is rapidly gaining ground, and may, in the future, pose a threat even to Tucano.
To know a language: a Vaupés perspective
Language is the badge of identity, and the major defining feature of the societal exogamy throughout the Vaupés area. 2 People who marry someone who speaks the same language as themselves are said to be 'like dogs' (Tariana tsinu kayu-peni) . Those who do not speak their own language are treated with condescension and pity (and refer to themselves this way as well) (Tariana na-sawaya na-sape (3pl-borrow 3pl-speak) 'they speak by borrowing').
One can claim to speak a language only if one has a 'right' to do so: that is, if it is one's father's language. I have been a witness to a few situations whereby an Indian would deny speaking a language they had just been speaking fluently because this is not 'their' language.
To 'know' a language in the Vaupés context means to know it through and through.
Only those who have a native-speaker-like proficiency in a language would acknowledge they actually 'know' it (also see Sorensen 1967 and Grimes 1985) . The Tariana refer to those who know just the names of flora and fauna but cannot produce a story in the language as nepitaneta-mia-ka pa-sape-li sede (3pl+name+CAUSATIVE-ONLY-RECENT.PAST.VISUAL IMPERSONAL-speak-NOMINALISATION not.have) 'they only call names, there is no talking'.
The term me) da-peni 'those who are good for nothing' is often used to describe those who cannot tell a story and can only 'call names' in a language. 3 Speakers who fail to use the right 8 markers of information source are also me) da-peni. We return to this in §3.4.
The growing language loss threatens peoples' identity. 'Full knowledge' of a language is gradually ceasing to be accessible to many people, since the majority of languages other than Tucano have become endangered. Some telling figures are in Table 1 . The discrepancy between the number of those who belong to a tribe and those who actually speak the language is particularly marked in the case of Tariana. There are hardly any children learning Tariana: the youngest speaker of the Santa Rosa variety is now in her early twenties. The spread of Tucano is also leading to the gradual disappearance of one of the most fascinating multilingual areas of the world, and the areal phenomena associated with it.
The Tariana close up

The clans
Tariana, the only representative of the Arawak family within the Vaupés area, used to be a continuum of numerous dialects, one for each of several hierarchically organized clans. The hierarchically higher clans of the Tariana were a powerful group in the Vaupés area (starting from their first mention, in 1755: see Wright 1991) . The highest-ranking Tariana were also the first to lose their language (this process was already advanced in the early 20 th century, according to Koch-Grünberg (1911: 51; also see Giacone 1962: 7) . The only dialect still actively spoken is that of the Wamiarikune, traditionally one of the lowest ranking clans. 4 The myths and oral histories of different Tariana subgroups indicate that they may have taken different migration routes, and perhaps assimilated different language groups, before they had arrived in the Vaupés basin. 5
Having hierarchically organised clans is a feature of all the East Tucanoan groups in the Vaupés area. Establishing the exact position of each clan on the hierarchy is a controversial matter: every group will give you a different hierarchy. According to the Wamiarikune lore, the Tariana groups fall into two large classes: the 'upper ranks' who came floating out of the water at Ipanoré rapids, and 'lower ranks' (also called surara-ne 'slaves, soldiers') who appeared out of the smoke of the creator's cigar. In at least some accounts, the Wamiarikune belong to the latter group. In most accounts, they 'floated' (this is reflected in the name of this group (wamia-riku-ne (we.float-LOCATIVE-ASSOCIATIVE.PL) 'people of the place of our floating'). But note that origin myths are not cast in stone: they change depending on the audience and on the times (see Brüzzi 1977 , Aikhenvald 2002 , and §4 below). 5 The Wamiarikune are, in all likelihood, direct descendants of a group of nomadic hunters and gatherers described by von Martius (1867: 567) , and of the Yurupary-tapuya mentioned by Koch-Grünberg (1911) and Coudreau (1886) . Also see Aikhenvald (2006, forthcoming) for further data on their origins. Historical and traditional evidence suggests that neither Tucano nor Tariana are the autochthonous population of the Vaupés.
The Tariana, their relatives, and their neighbours
There is an assumption that the original inhabitants of the area were the Makú groups (see Aikhenvald 2002) .
from Língua Geral yara 'man') covers all non-Indigenous people and roughly correlates with the notion of 'White man'. Note however that Asians and Afro-Brazilians are also Yalana.
The term for the Vaupés Indians is Yeposana, which is also the term for the Cubeo Indians (see Aikhenvald 2002: 22, and Brüzzi 1977 ; I have no explanation for this at present).
That is, a Yanomami from way up to the north-east would be a Nawiki but not a Yeposana. A Desano would be a Nawiki, and a Yeposana.
The Yeposana divide into wa-ya-sawa (1pl-POSS-CL:GROUP) 'our group' and pa:-sawa (one/another-CL:GROUP) 'another group'. Normally, any Tariana -no matter what clan they belong to -will be referred to by the Wamiarikune as 'our group'. 'Other group' covers the non-Tariana speaking Yeposana. 6 This nomenclature is remarkably similar across the Vaupés (see Brüzzi 1977) . It is notably different from other Amazonian groups, for instance, the Panoans south of the Amazon who tend to have a special term for an 'enemy group' (see Erickson 1986 ).
All the Yeposana are classificatory relatives (consanguineal, if they share the father's language, or affinal, if they do not). Nawiki are, in theory and sometimes in practice, marriageable. The Yalana stand apart from the Nawiki.
Anyone who uses recognizably foreign forms from an East Tucanoan is 'useless'. In addition, a complex set of stereotypes is associated with the major group of the Yeposana, the Tucano. They, and their language, are perceived as a threat to Tariana (and rightly so) (see Aikhenvald 2002 Aikhenvald : 187-208, 2003b In day-to-day discourse one finds that White people (especially men) are stereotyped as endowed with the undesirable qualities of greed and arrogance. These features are also assigned to those who 'overuse' a White man's language while speaking Tariana, and thus are perceived as go-getters trying to gain access to economic advantages of the 'white man's world'. They are condemned as 'wanting to be better than us' -a dangerous attribute ( §3.3).
We now turn to our next topic: the language of value, or evaluation, which the Tariana use.
The language of 'value'
The Tariana language is comparatively rich in the ways of talking about value and evaluation.
We briefly go through the existing terms, and then draw some conclusions.
Good, proper and straight
The adjective and stative verb mača-translated as 'good' extends into 'proper, correct, appropriate, real, fully accomplished'. A good-looking woman is mača-ma (good-CLASSIFIER:FEMININE). A nice, happy person is referred to as mača ka-kale (proper/good RELATIONAL-heart). An evil spirit will not harm (or do adverse things to) someone who is mača, 'good person behaving properly', as in (1): (1) mača-ka-nuku puaya ma-ni-kade-pidana
'He (the evil spirit) does not do anything adverse if one behaves properly'
A very common expression is mača pi-ni (be good/proper 2sg-do) 'be careful, behave appropriate, take care'. Verbs can form compound with mača-'be proper, be good'; the resulting form means 'be really VERB', as in mača-hui (be.proper-be.tasty) 'be really tasty ones', mača-puwhi (be.proper-be.happy) 'be really happy ', mača-nhesiri (be.proper-like) 'really like', mača-kera (be proper-shine) 'be really shiny', mača-makara 'be really dry (lit.
good-dry, cf. English good and dry) (ground after the flood).'
The adverb mayakani 'straight, in a straight line, direct' also means 'good, correct, right'. A person who is honest, follows the rules (that is, taboos) and behaves properly can be referred to with this term. In Piapoco, a Arawak language closely related to Tariana but spoken in a distant locations in Colombia and Venezuela, machakani 'right, straight' also has the meaning of 'correct'. This suggests that the association between 'correctness', and following a straight line, goes beyond the Vaupés area.
The term for 'correct', pa-wa-li (IMPERSONAL-sound, play-NOMINALISATION), literally 'the one that sounds', has strong positive overtones of doing something in a correct way (including language use) and following the societal rules.
'Adverse alterity': bad, evil, and 'different'
The major term for 'bad, evil, adverse' is the adjective and stative verb ma:či-'bad, improper'
(unlike its positive 'counterpart', mača-, it cannot form compounds with verbs). An evil, nasty person would be referred to with this adjective. If one feels 'bad', it means not just physical discomfort: ma:či di-rena (bad he feels) very often refers to mental anxiety, and also to those who have been adversely affected by the evil spirit of the jungle.
In (2), the children of a man who did not come back from the jungle went to look for him and found his gun and his faeces. For them, this was good enough evidence that somebody had done something bad to him, mostly likely an evil spirit:
'They have indeed done something bad to our father' (we see the obvious evidence)
A plethora of terms with the meaning of 'different, another, other way' are an alternative to ma:či-: they all have strongly negative overtones of something dangerous. These are the indefinite modifiers pa či 'another of a different kind' and pa-'one, another' (also used in counting), stative verb puaya different, unfamiliar, adverse', and adverb puale 'other side, elsewhere, somewhere else'. Numerous terms for 'same' have no negative overtones.
Someone who is going through difficulties and is in a bad way will be described as being puaya 'in a different, and a bad way'. In the story about the origin of tobacco, the
Creator said the following about his son-in-law, the Trickster Creator, who had to smoke simple leaves and lack tobacco which his father-in-law had in abundance: Further examples are in Chapters 11 and 26 of Aikhenvald (2003a) .
In the Portuguese spoken by the Tariana and by Tucanoan-speakers, the terms outro '(an)other' and diferente 'different' also have overtones of something dangerous, ominous or straightforwardly bad. Saying 'Outra coisa tá vindo para nós' (translation of (4) These clearly negative overtones of being 'different' go together with the culturally entrenched fear of 'someone who is almost like us but not quite' widespread in the Vaupés cultural area (and described in C. Hugh-Jones 1979, among others). In the partilineal and male-focussed culture of the Vaupés, this goes together with some gender stereotypes.
Straight men, wayward women, and further expressions of value
We saw in the previous section that menstruating women are dangerous, and therefore puay 'different'. This goes with the fact that in most Tariana traditional stories women appear to be strange and dangerous beings who spoil everything (and are referred to as manihta-kadite The term for woman may acquire negative overtones if contrasted to čiari 'man', as in (6) from a story about the otter teaching his son how to be like himself -strong and courageous. A really important and respectable woman can be spoken about as if she were a man (this is also the case among the Jarawara, an Arawá-speaking group in southern Amazonia:
Dixon 2004: 287) The masculine pronoun is used to refer to such a woman. Members of the Brito family often switch to masculine when they talk about their mother Maria (a Piratapuya, an unofficial authority on cultural and even linguistic matters). In the Origin myth told by the late Cândido Brito, masculine pronoun is used to refer to the woman-creator Nanayo (see §4).
The Vaupés society, despite its inherently hierarchical clan structure, is egalitarian.
Traditionally, there was hereditary division of tasks: warriors, shamans, dance masters and 'slaves' or 'servants' all had their place in life (see further details in Aikhenvald 2002) . At the same time, those who wanted to 'surpass' others appear to have always been condemned as not behaving properly. A middle-aged Tariana was showing off his knowledge of Portuguese and bragging that he was eating 'chicken every day' (we recall that chicken, from a supermarket, is a 'status food'). He was ridiculed, as wanting to 'surpass people' (di-na-tha diyena (3sgnf-want-FRUSTRATIVE-REC.P.VIS 3sgnf-surpass). I was warned not to trust him. The same applies to any Indian who behaves too much like a Yalana, that is, a non-Indian stereotyped as a dangerous go-getter.
The verb -na 'want' often has negative overtones: it implies 'wanting' without 'thinking'
(that is, 'wanting' with no reasoning -anihta 'to reason' -a highly positive action). Someone who does something wrong, or suffers through their own fault is said to have done it by 'wanting' (di-na-li).
A positive or a negative quality can be emphasized by an augmentative suffix -pu (or -pi, by younger speakers), or -pasi. So, inaru-pasi (woman-AUGMENTATIVE) may refer to a 'big woman', or to a really appreciable beautiful and desirable woman, or to a desirable and beautiful woman who is dangerous (e.g. an evil spirit in the shape of a woman). 7
A special pejorative enclitic -yana 'bad, naughty' can be used for negative evaluation of animate referents -from naughty children to the Tariana forefathers who were supposedly mucking around with other peoples' wives and got themselves a nickname of Iñemi (a name which does appear in the literature on Tariana: Koch-Grünberg 1911).
A further frequent means of 'negative evaluation' is through the adverb me) da 'good for nothing, useless'. This takes us to the next section.
The value of language, and the value of speaker
Certain grammatical categories are more communicatively important than others. A major token of 'correct' Tariana is the ability to use evidentials in the right way. 8
Those who use the wrong evidentials are me) da-peni 'those good for nothing, useless'. The late José Manuel Brito was sneered upon and said (behind his back) to be 'useless' because he was not using the correct remote past reported evidential (due to his Baniwa background). So are those who do not know traditional lore (such as the story of the Origin of Tobacco, quoted in (3)). The late Américo Brito was the only person to have actually seen the Offering Ritual, once highly important. As he got old and sick, he started using Tucano words thus committing a 'crime' of mixing languages. I was then told that he was then me) dite 'a good for nothing, useless one'.
The adjective me) dite (animate singular), me) da-peni (animate plural), and further forms with different classifiers can refer to any person who does not 'deliver' and are thus 'good for nothing, useless'. Someone who cannot build a house properly or could not fish or hunt could in principle be referred to as me) dite. But the most frequent and usual meaning of this term with reference to people is 'someone (normally a man) who is not up to scratch in their father's language proficiency' and who does not know the traditional stories. In traditional stories, one hears about me) da-peni-ma-pe ina: (useless-PL:ANIM-FEM-PL women)
referring to women who 'do not think' and thus do wrong things to the detriment of others (and often themselves). (The opposite of me) dite is mačaite 'proper').
The same term can refer to inanimate objects if they are judged not good enough. An enormous parcel containing clothing which I'd sent to the Tariana from Australian was referred to as me) da-da (with classifier for round objects) because it did not contain any money. A river which does not lead to any village is referred to as me) da-pua (classifier for waterways). An island where no-one lives and there is no game is me) da-kere (classifier for island) 'an island good for nothing'. The term for uninteresting or non-traditional stories -or for gossip -is me) da-peri kalisi 'useless story'. A snake whose bite is not dangerous is described as me) da-pidana dyuku (uselessly-REM.P.REP 3sgnf+bite) 'it bites (reported long time ago) for nothing (with no result)'. 9
The value of language, and discourse of nostalgia
The major terms referring to 'value' in the sense of 'evaluation' in Tariana This 'discourse of nostalgia' and quest for the olden days when the Tariana people could live up to the expectations of their ancestors is hardly a new phenomenon. The culture of 'laments' was strong among the Tariana and other peoples of the Vaupés before contact and soon after it. During Offering feasts and when seeing each other after a period of absence, the Tariana would produce long lamentations with nostalgic overtones about good old days and good old people now all but gone. This is documented in early anthropological studies (Brüzzi 1977 , Koch-Grünberg 1911 and supported by the speech behaviour of the few remaining traditional speakers I have observed in my own work. One reason for this practice is the reluctance to overtly talk about one's being well (for fear that evil spirits or malevolent shamans who might overhear you). Along similar lines, one never says 'I am fine' in Tariana: if one is to speak 'properly', one needs to say 'I am fine, more or less/almost' and then start complaining about things that are wrong with you (see §26.3 of Aikhenvald 2003a).
The members of the high-ranking clans of Tariana who lost their language several generations ago (Koch-Grünberg 1911) concede that they speak a 'borrowed' language (Tucano and now also Portuguese) and thus are not up to scratch. However, many (especially men) find it hard to accept that they are lagging behind the lower-ranking clans -the ones who still speak the language. I have overheard statements that the Tariana spoken by the Wamiarikune is not the original Tariana (Dominique Buchillet, p.c., made similar reports).
The high-ranking Tariana know their genealogies better than the lower-ranking clans. Among them, the value of knowledge of one's genealogy is overriding the importance of the lost language, not in the least so because of interest, and support, of Brazilian and foreign anthropologists.
We now briefly turn to the other side of 'value' -that of 'monetary worth'. According to a version told by Siuci and Hohôdene (Brüzzi 1994: 68; Cornelio et al. 1999: 92; Marcília Fontes Rodrigues, p.c. (recorded in 1991) ), the Creator (Baniwa Ñapirikuri, lit. the one of the bone) offered the first Indians and the first White people a shotgun. The Indians were afraid (Brüzzi 1994: 68) , or they couldn't use it (Cornelio et al. 1999: 92; Marcília Fontes Rodrigues, p.c.) ; while the White men could shoot well. As a result of this knowledge, as Cornelio et al. (1999: 92) 11 This version shares some similarities to the Origin myth of the Yucuna, also from the Arawak family (like Tariana), but only distantly related. In the Yucuna version, the Father-Jaguar (the Creator) created all peoples together. They were created without a mouth. The Creator gave each of them a mouth and made them speak different languages, so that they could distinguish each other. He then called all the people, and told them to choose what they wanted. The White people took the guns (which the others rejected). They started speaking first and this helped them become numerous. After that, the Creator made different Indian groups (Jacopin 1977 there, she put down one coin. She started asking the Indian, "How much is this worth', she said, he didn't know, this is how we were to be, we Indians (to be) moneyless, this is how it was. The ancestor of the White man was there too, all (the people) were there, she ordered them to count, he got it right, he said: "This coin is worth this much". "You are to become White people", she said, "this way you are to become White people, you are to have a lot of money", then we turned into Indians, we did not think, we Indians had no thinking altogether. We are to suffer this way.'
The White presence and the degree of development of the market economy in Iauaretê (the mission centre of the Vaupés area) grew remarkably towards the end of the 1990s.
Indians -like the late Cândido Brito -who live in Iauaretê depend more and more on their purchasing capacity; consequently, money becomes the central coveted asset. The culturally significant Origin myth reflects this. Once again, the White people emerge as savvy and smart -these inherent properties account for their economic supremacy in the market situation. In neither of Cândido's narratives is there any sign of a negative attitude towards the go-getter White people -rather, there is an overtone of admiration for their inherent knowledgeability and success. In contrast, Indians are viewed as inherently miserable 'have-nots'. As HughJones (1988: 146) puts it, 'such myths concern the recognition, interpretation and acceptance of White domination and by placing it at the beginning of time they present it as something inevitable and beyond human influence'.
The Western concepts of monetary riches and 'worth' are making their in-roads into the life, and into the language. However, we can recall that in day-to-day discourse those who want to have more and to be better off than their Indian relatives and neighbours are looked upon as arrogant go-getters, not-to-be trusted or taken seriously. This also applies to people who use too much Portuguese in their Tariana (or Tucano), as if to show off their familiarity with the world of the White Man -coveted and rich, but treacherous and unfriendly. The 'adverse alterity' of desirable foreign goods and riches is counterbalanced by negative attitudes against those who want to surpass the rest (see §3.3).
Language, value and 'worth': a Vaupés perspective
Throughout the Vaupés area, language is the major badge of identity inherited through one's father. The principle of language-based exogamy hinges on language identification and language knowledge, Language proficiency (which implies knowing a language through and through) is in many ways a defining property of a trustworthy and 'proper' person. In Tariana 
